This article revisits the migration-care nexus through the lens of subjective wellbeing, building on a case study of immigrant women employed as live-in care workers in Italy. Based on their constructions, practices and displacements of well-being, care work migration is appreciated as an inherent source of paradoxes and dilemmas. While a search for "better days" does underpin migrant women's life trajectories, its accomplishments are typically limited and embedded in thick networks of familybased expectations and obligations. Ironically, migrants' search for well-being may result in its indefinite displacement or postponement, or at most in its "externalization" in favor of left-behind kin. Subjective well-being should then be reconceptualized as a relational state of being which conflates distinct, even opposite needs, interests and stances, ego-and other-oriented. It can be shifted over time and space, as much as (or even more than) being experienced at present in migrants' everyday lives.
Introduction
The notion of subjective well-being has gained increasing visibility in a number of research and policy domains, including social welfare and international migration. Despite its remarkable success story, this notion has not been exempt from criticisms. While well-being is often approached in abstract and standardized terms, in this article I aim to explore its personal and social constructions at a micro level, based on a qualitative study of middle-aged immigrant women employed as care workers in Italy. What well-being means in their life trajectories, how (far) it can be achieved and how it should be conceptualized are the questions through which I highlight the contribution of a well-being optic on the "care work migration" debate (Lutz 2011; Williams 2010 ). The empirical material on which I build stems from the biographic In what follows I first briefly review the debate on well-being from within migration studies. I then present my case study, against the background of the pervasive employment of migrant women in live-in paid care tasks in Italy (and, with variable arrangements, in a number of immigration countries). The core of the article lies in assessing the significance of subjective well-being and the dilemmas it holds, judging from the narratives of the immigrant care workers that I interviewed. I build on three heuristic devices for analysis: their constructions, practices and displacements of well-being. Finally, I discuss the implications of this three-fold categorization for the social study of well-being-including the tension between ego-and other-oriented ways of constructing (and searching for) it, in the life experience of transnational migrant women.
Why and How Well-Being Matters to the Study of Migration and Care Work
Well-being is one of those notions that invariably refer to something good or desirable, whether as an individual aspiration or an aim for public policy. A single and distinctive definition of it, as a concept, seems unlikely to be found. Nonetheless, a preliminary way of approaching it sociologically, rather than as a psychological construct or a normative prescription, could follow the broad lines of Gough and McGregor (2007, 34) : "human well-being refers to a state of being with others, where human needs are met, where one can act meaningfully to pursue one's goals and where one enjoys satisfactory quality of life". Importantly, though, the external ways of defining this "state of being" need not overlap with individuals' subjective understanding, and experience, of it.
References to well-being, at least as an "objective" principle, have been rampant in several discursive and policy domains in the last decade-from social welfare to development, and beyond (e.g., Haworth and Hart 2007; Searle 2008) . Its diffusion has paralleled a key shift in the remit and aims of public policy (Daly 2011) , with an emphasis on individuals' empowerment and activation, to be achieved in the light of their ways of feeling and thinking about themselves, more than on their welfare entitlements and access. While the social welfare implications of this discursive turn are contentious (Clarke 2005) , its agency-oriented underpinnings should not go unnoticed. In fact, they mirror Amartya Sen's focus on well-being "in terms of how a person can function", given both his/her desires and the opportunities accessible to accomplish them (e.g., Sen 1984, 197 ).
Well-being, then, can be insightfully reconceptualized in the light of individuals' constructions of their life conditions and prospects, given the combination between personal assets, socio-cultural influences and the broader structure of opportunities. Put differently, it can be assumed as a yardstick for assessing one's evolving life circumstances at several levels-an individual, a group, a corporate and a societal one (Prilleltensky 2008) . Once reframed along these lines, well-being can be fruitful as a tool for empirical research, while escaping the pitfalls with which it is often associated: primary among them, that of reflecting a principled, prescriptive or over-individualized understanding of social life, which neglects the relevance of social conflicts and divides, the persistence of power inequalities, or the existence of major structural constraints to human agency.
Not surprisingly, the "rise and rise of well-being" (Daly 2011 ) has also extended to labor migration studies, as demonstrated by much research with both quantitative (e.g., Bak-Limek et al. 2015; IOM 2013) and qualitative (e.g., Wright 2012) backgrounds. It is nearly tautological to posit an expectation to achieve greater well-being at the roots of individual and household investments in long-term mobility abroad. What a migrant gets out of it over time, what the costs are, and how all this is (re)distributed, are issues far less amenable to generalization. What is more, they are hardly reducible to a simple dichotomy between "possession" of well-being and lack thereof.
More promisingly, the potential of well-being to accrue from migration can be understood in terms of differential degrees, in relation to different criteria and values, hence following subjective hierarchies and preferences which need not conform to any given or "objective" standard. Migrants' (or, for that matter, anybody's) subjective well-being should be framed both as a multistage phenomenon-one relevant well beyond a micro-individual level-and as a multi-dimensional one. In this sense, it involves several life realms simultaneously-that is, a cognitive, a perceptual, an emotional, a physical, a relational and a material one (cf. Vaquera and Aranda 2011; Wright 2011) . In all of these respects, to repeat, well-being can be used as a benchmark for assessing the relative distance of a given social position or arrangement from the ideal-typical state of being evoked above. As importantly, the subjective construction of well-being has an at least implicitly comparative dimension, as people tend to assess their own well-being in comparison with that of their reference groups and significant others.
From an external point of view, it is sadly reasonable to assume that a relative lack of well-being is prevalent among the rank and files of labor migrants, including those employed in the segregated, gendered and ethnicized niche of live-in care work. Once this sweeping remark is revisited through life story analysis of a specific immigrant profile, however, there is much more to it. My respondents' reported ways of feeling well, and their own views of that "well", point to a more faceted and mixed phenomenon-in fact, as I will argue, to the procrastination and externalization of individual well-being.
Admittedly, the idea that individual priorities on ones' (and others') wellbeing are shaped by socially embedded values and constraints is hardly new for the literature on well-being, poverty and development (cf. Lessmann 2012; Sen 1999) . This is exactly what occurs whenever, for instance, someone sacrifices their personal well-being for the sake of their children's, or spouse. Likewise, much has been written on the significance of individuals' "sacrifice" as an everyday social experience, whether in migration studies (Carling 2014) or in ethnography more broadly (Mayblin and Course 2014) . Nonetheless, a conceptual revisit of well-being in this subjective, relative and comparative perspective makes it a valuable lens on what migrants care most about, on what their self-realization stands for, and on the contradictions and dilemmas which stem from their "search for well-being". Besides signalling the irremediable tension between the objective and subjective sides of well-being, this reframe highlights the shifting relational bases of well-being and the changing ways of embedding it over time (i.e., across generations) and space (i.e., in the transnational fields which connect migrants with home societies). At the same time, this subjectivist and open-ended view does not deny migrants' structural disadvantage. It is also attuned to the mutability of their social conditions over time, and of their standards for making sense of them, under a variety of influences from host and home societies.
I will now describe the immigrant profile and the immigration context I deal with (section "Care Work Migration and the Live-In Employment of Immigrant Women in Italy: A Case Study"), before analyzing my empirical material accordingly (sections "Constructions: What's 'Living Well'. . .? You Have a Good Life, We Survive", "Practices: Time/Space for the Others vs. (or: Over?) Time/Space for Themselves", "Displacements: 'As Long as They're Well, So Am I'"). How is it that middle-aged immigrant female care workers, such as my interviewees, perceive, conceptualize and experience their living conditions and their chances to achieve well-being? What does "feeling well" (or trying to) mean to them, given their points of reference in time (i.e., life prior to migration and expectations for the future) and in space (the perceived conditions of their family members, of their co-nationals and of the native population)?
Care Work Migration and the Live-In Employment of Immigrant Women in Italy: A Case Study
As is often the case with general discourses on well-being, the above questions are vague enough to make empirical responses problematic. If, however, they are reframed on a specific context of immigration, concerning a particular immigrant profile, an at least exploratory response can be meaningfully given. The distinct profile, here, is that of immigrant care workers, mostly women, who are critical to the well-being of the elderly population in Italy but are singularly neglected as far as their own well-being is regarded. I will analyze the constructions of subjective well-being that emerge from the life stories of thirty immigrant mature women employed in live-in care (Boccagni and Ambrosini 2012) . This case study was conducted in a city of North Italy between June 2011 and March 2012. Interviewees were almost all from Eastern Europe-most of them Moldovan (40 percent) and Ukrainian (37 percent). They were selected through a convenience sample, under the condition that they be employed in full-time home care for elderly people. Their mean age (fifty-two) was comparatively advanced-almost twenty years higher than the average of immigrants in Italy (ISTAT 2014) . Nearly half of them had tertiary education levels and virtually all had an extended, if diverse work experience prior to emigration. Their average length of stay in Italy was eight years. Only very few had reunited one or more children, whereas all of them reported strong ties with left-behind kin (mostly adult children and sometimes elderly parents). Most of them, moreover, appeared to have split up with their long-term partners.
Interviewees' selection had resulted from contacts in as many different settings as possible (i.e., churches, health and social services, immigrant centers, immigrant association premises). Biographic interviews with them (in Italian), lasting 2-2.5 hours each, were complemented with observant participation in settings of relevance for their sociability-basically the same where most of them had been previously contacted. All the names I use to "label" their narratives are pseudonyms.
The life stories I collected are just a local instance of the transition from a "family model of care" to a "migrant-in-the-family model of care" that has been highlighted across Southern Europe countries in the last two decades (Bettio, Simonazzi, and Villa 2006) . In Italy, in particular, increasing resort to live-in immigrant assistants (so-called badanti) is the milestone of an informal, feminized and ethnicized arrangement of "invisible welfare" in home care to dependent elderly (Ambrosini 2013; Di Rosa et al. 2012; Nare 2013) . This has been a privatized, low-cost strategy of family conciliation between contrasting pressures, all of them being inadequately addressed by a typically familist welfare regime (Da Roit 2007): women's demand for support in increasing their labor market participation, and in renegotiating traditionally gendered arrangements in the domestic realm; the tensions stemming from the changing demographic context of intergenerational solidarity "contracts" at the household level [i.e., more and longer frail older parents for fewer daughters (Naldini and Saraceno 2008) ]; in terms of social needs, the burgeoning demand for home-based care associated to the increase of dependency within the elder population of the country. Interestingly, for a context of restrictive immigration policies such as the Italian one, immigrant care workers have been recognized as a specially "deserving" category and have had privileged access to amnesties and labor recruitment strategies. Even under the current recession, about 800,000 foreign-born workers are employed in domiciliary care jobs (Pasquinelli and Rusmini 2013) , out of an immigrant population of almost five million (ISTAT 2014) . Domestic work at large makes for one immigrant employee out of two, in the case of female workers.
As the research available suggests (e.g., Catanzaro and Colombo 2009; Da Roit and Facchini 2010) , the prototypical live-in care worker is a first generation, middle-aged immigrant woman who left alone. Strong intergenerational ties and obligations (but often weaker conjugal ones), short-term return expectations and little interest in, and capability for, family reunification are also communal traits of this immigrant profile.
1 Their occupational careers tend to be fragmented and discontinuous, with very limited scope for upward mobility-unless as a transition from live-in to hourly-paid jobs. Approaching personal well-being, by interviewing migrant women that resembled this profile, was in many ways paradoxical. It would have been tempting to discard from the outset the relevance of well-being, as a positive state, to their life circumstances. There were solid grounds to assess them as "defective" under several of the key (and mutually interdependent) indicators of well-being analyzed by Rath and Harter (2010) : self-realization in everyday life activities, supportive social relationships, economic security, physical health, community belonging and attachment. As argued above, though, the picture was to prove itself more fuzzy, after selecting an alternative approach to well-being-one focusing on it less as a full accomplishment than as a continuum of relative degrees; in fact, as a lens on how (well) one feels, compared with their aspirations and expectations.
Even after this conceptual reframing, well-being turned out to be a delicate and difficult issue to talk about, both for its unclear meaning and for the efforts at introspection it required. In the delicate emotional setting of a lifestory interview, an ordinary questionnaire-like query like "how satisfied [or even: happy] are you with . . ." would have sounded out of place, let alone being simplistic. Not incidentally, migrants' spontaneous narratives tended to privilege different topics: their day-to-day caregiving activities, the live-in relationships with their employers, or the contacts with left-behind kin. Against this backdrop, the initial presentation of my research moved from a very basic and broad understanding of subjective well-being. Rather than explicitly using this word, I shared with each respondent my respectful interest in how they were feeling, and in how their ways of feeling had evolved in parallel with their migration histories. While this point was briefly made at the outset of each interview, respondents' narratives would then provide spontaneous and meaningful, if generally indirect answers to my underlying question-that is, what "living well" means to whom, and how (if at all) this can be realized in their lives. My task was simply that of facilitating them in revisiting their biographic experience, as long as they were available to. In practice, I asked immigrant women to reconstruct their life trajectories along three lines of comparison: in time ("before leaving home" vs. "now"); in space ("there" vs. "here"); in terms of group boundaries ("us" vs. "them", where the latter would variably stand for the receiving society-or even only the households in which they worked-, or for those left behind and the home society more generally).
Overall, the focus of my analysis is less on well-being per se than on the changing subjective ways of constructing it and orienting one's life priorities accordingly. Searching for well-being means that this article aims, first, to explore migrant women's biographic search, through migration, of a reasonable mediation between different dimensions of well-being; second, to appreciate the ways in which such dimensions are understood, experienced and/or displaced during their life course abroad. After analyzing the interview 290 transcripts for relevant and recurrent themes, I found three lenses to be particularly promising to map the contours of respondents' subjective well-being. In the remainder of this article, accordingly, I revisit immigrant women's narratives with regard to their personal feelings, views and expectations about "being well" (constructions); the fragmented and residual social spaces available to cultivate well-being under their biographic circumstances (practices); the subtle ways in which personal well-being, rather than being annihilated or denied in its relevance, is shifted towards other spatial and temporal points of reference (displacements).
Constructions: "What's 'Living Well'. . .? You Have a Good Life, We Survive" 2 Immigrant women's cognitions and emotions about "being well" are the first focus of my analysis. Rather than assuming well-being as a more or less predefined etic category, I wondered what ideas or hopes of living well would emerge from their narratives, and what well would emically mean to them.
In fact, starting our conversation from well-being as an abstract and normative principle was not an option. The notion itself was much too disembodied and hard to connect to their everyday life experience. This said, their narratives, once oriented along more indirect and less prescriptive lines, had much to tell about the contents, the relevance and, less obviously, the "legitimate holders" of well-being.
This was clearly the case from the very start of their emigrant stories. That an expectation to improve one's (individual or familial) well-being lies at the roots of emigration is not, I believe, a mere truism. It is also a warning against one-sidedly pietistic views of migrants' biographies. Their current conditions and opportunities, while often disadvantaged, should be appreciated in comparison with those accessible prior to emigration-just as migrants themselves try to do. However "problematic" their past circumstances-in terms of sudden impoverishment, unemployment (or underemployment), family disruption, sometimes domestic violence-, they were still the yardstick against which their current state of living could be gauged. Several of my interviewees, while providing mixed accounts of their live-in experiences, expressed an abstract gratitude to "Italy" as a host society-and sometimes to their clients' families-for the job opportunities they had found there. Whether such gratitude is warranted or not, or if it is just another instance of "false consciousness", is a normative issue that does not really affect its empirical prevalence.
Significantly, when asked to compare their present life circumstances with the past ones, the women I met tended to respond that things had improved in some sense. "If I had stayed there, and had kept working there, I could have never maintained my children at the university, or brought them up like this", was a central remark in the narrative of the Moldovan Maria (49), which echoed most of the others. It was however a deeply ambiguous improvement, Searching for Well-Being in Care Work Migration considering its relational and affective costs. The distance from the dear ones left behind, and sometimes the emotional detachment from the latter, were clearly perceived as a stumbling block to anything resembling subjective wellbeing. "You asked me 'where I feel better', and I told you at home [a casa]. But I don't have a home [una casa]", was the blunt reply of Alexandra, a fifty year-old Ukrainian, in Italy for eight years. Interestingly, the Italian casa stands both for the home/household dimension (whose physical absence was an obvious strain for migrant women), and for the house one; the dependency of live-in care workers on someone's else dwelling place, and the lack of autonomous private spaces, being almost as critical to their limited subjective well-being (Ambrosini 2013) . At the same time, enabling non-migrant kin to feel (or prospectively, live) better, through one's work abroad, did sound like a source of well-being, however indirect, for Alexandra and most of the other interviewees. I will return to this point below.
The fact remains that the constructions of well-being which emerged from the narratives of these respondents were typically minimalist and renunciatory. Health, and a job, were often mentioned as the only requirements to "be well"-at least as immigrants. "As long as I work, I'm fine-now I'm not" was the apodictic formulation of Sofia, a fifty-one year-old from Ukraine, provisionally unemployed. A similar combination of apparently narrow, in fact externally oriented aspirations emerged, with minor variations, across the other narratives. This is, for instance, how the field of well-being was delimited and understood by Nadia, another Ukrainian care worker in her fifties: I do want . . . to help my daughter. As I always say, concerning myself . . . what do I need for myself? Nothing! I just need money to help my daughter and my grandchildren.
[XX:] But do you feel that you are well? You mean-in terms of health? Well-in terms of everything. Don't know-Yeah, I guess so. Do you feel now, in Italy, you're better than before? Yeah, because-when you've got a job, a good and a right job, which you like, I'm glad-even more as I earn money, 'coz I've come here to earn money. (Nadia, Ukrainian, 52 years old, in Italy for 6) Importantly, this self-adaptation to, even rationalization of, strongly segregated life conditions should not be reduced to individual characters or personality traits. Several meta-individual factors had contributed to its development and prevalence-leaving apart the structural constraints inherent in live-in care as an employment niche. Among them, the gender(ed) relationships and expectations in which immigrant care workers were embedded, as well as their relatively advanced position in the life course. In a vicious cycle, migrants' low aspirations-individually at least-seemed to legitimize a lack of concern about their own health and social needs. This disregard, which was obviously affected by their marginality from the mainstream institutions of the receiving society, in turn contributed to their limited access to social and health care provisions, unless under emergency circumstances (cf. Tognetti and Ornaghi 2012). This issue was a bitterly ironical one, since badanti's work lies at the core of the everyday care needs of a number of Italian households.
Overall, this singularly low-profile view of personal well-being, whether as a state of things or an aspirational target, is still in need of better understanding. An overview of the life practices it builds upon, within the peculiar setting of domestic work, is necessary as a first step (section "Practices: Time/Space for the Others vs. (or: Over?) Time/Space for Themselves"). A revisit of its relational bases-to whom well-being is expected to differentially "pertain", and what the social consequences are-will be the following point (section "Displacements: 'As Long as They're Well, So Am I'"). Views of well-being apart, what can be inferred from migrant's narratives about the opportunities available for "feeling well" in their everyday lives? I found it even more necessary, here, to approach well-being not as a pre-given standard but as a lens on a variety of emotionally manifest states of being. Those classifiable as negative were by far the most visible and widespread. While the ordinary struggle of care work had also an emotional price, overt instances of psychological distress or emotional exhaustion were mentioned in several interviews, anecdotally at least, as a cumulative effect of them. As the Ukrainian Alexandra (fifty years old) explained with a disquieting metaphor, "just as a car needs overhauling once a year, a person also needs to". "Working like machines", and being seen by those left behind as "moneymaking machines", were equally frequent and discomforted images in migrant women's interviews. In more analytical terms, a striking commonality lay in the predominance of externally oriented commitments and obligations in their life space and time, up to compressing personal needs and concerns.
Even so, the day-to-day life experience of these interviewees was not reducible to a radical absence of spaces and opportunities for cultivating their personal well-being. To be sure, such spaces and opportunities were limited. How limited they were depended, nonetheless, from their individual ways of coping with three kinds of pressures: the uncertain boundaries of live-in care work, the external (and even the "interiorized") obstacles to their personal autonomy, and the mixed effects of remittances and other demands from the left-behind side.
The Blurred Boundaries of Live-In Caring
Living with a dependent elder, as his/her paid caregivers, is a totalizing and potentially oppressive experience. In circumstances in which work and Searching for Well-Being in Care Work Migration domesticity overlap with each other, personal care amounts to much more than its formalized or expected contents. That a pre-contractual, even servile dimension is inherent in domestic work, both in terms of working conditions and of employer expectations, has been widely emphasized (e.g., Anderson 2000; Lutz 2011). In a similar vein, my interviewees were well aware of their ambivalent status in a labor market niche where the boundary between work and private life, or between professional obligations and affection-driven expectations, is particularly blurred and negotiable (Doyle and Timonen 2010; Stacey 2011) .
Besides all requirements of physical commitment, a strong demand for emotional labor was also constitutive of the badante job. The resulting emotional burden had not only to do with the delicate relationships to be built with the elder-as-clients, and to be negotiated with their family members-as-employers. It also stemmed from the everyday contact with suffering, psycho-physical decay, up to the extremes of agony and death. Put differently, their co-presence with elderly clients did not entail only a selective emotional displaying or "surface acting"-it had also, and irremediably so, some impingement in terms of emotional "deep acting" (cf. Hochschild 1983) .
Another potential source of emotional strain lay in the family members' wide and undefined expectations about the well-being care workers were to "guarantee" to their clients: not only as physical or relational support, but as a richer and subtler range of postures and gestures, to convey a deeper and more demanding sense of care. "You just can't ail! You should be smiling all the time, you're being paid for that," was a sentence the Ukrainian Vera (thirty-two years old) had often heard from "her" dependent old lady. The same sense of humiliation resounds in the narrative of Alexandra, herself a relatively old woman.
Her daughter saw me crying, as I've got all those troubles with my son, who's severely ill, and I was a bit-I mean, sad. She eventually told me: "You mustn't do like this with mum. Mum must be like a queen, that's how you must treat her". No matter what I've got at home, they just don't care, you must always keep smiling. (Alexandra, Moldovan, sixty years old, in Italy for three years) Altogether, the attitudes expected from immigrant care workers did mirror the idea, or possibly the ideal, of well-being-only in favor of the elderly, though, with little or no regard for the impingements on their own wellbeing. "If you're ill, you'd better not tell them-or they'll respond: well, look for another job!", was the disenchanted conclusion of Tamara, a Russian (fifty-five years old). Ironically, as argued above, such a disregard for migrants' well-being-at an emotional, a physical and a psychological level-often matched up with their own attitudes and spirit of self-sacrifice.
A Lack of Autonomy (and of options for using it)
If autonomy is a meaningful requirement for subjective well-being (Daly 2011) , live-in care work is likely to stand out, among all sorts of "immigrant jobs", for the lack of it. Paradoxically, for a job that has its raison d'être in addressing the elderly's dependency, immigrant workers' life experience was itself marked by a condition of strong dependency. This stemmed from their permanent guest status, from their over-exposure to the demand for "asymmetric familiarity" of the host family, and obviously from the physical and emotional needs of their clients. Their live-in status seemed to justify the expectation that they be potentially available at any time, regardless of the contractual arrangements (if any). "If someone is ill, she is so night and day," as Alena, a fifty-two year-old from Ukraine, bluntly put it. Such generally disadvantaged working conditions were clearly gendered and ethnicized-women being tacitly supposed to be "naturally" apt for intensive caregiving, even more if from certain immigrant backgrounds (Anderson 2000) .
However, a subtle emotional interdependence, power differentials notwithstanding, was also at the core of migrants' caring relationship with the frail elderly. As some of the interviewees' narratives suggest, the potential for emotional manipulation that is inherent in care work was also appropriable by immigrant women, to some extent, for negotiating higher wages, better food or accommodation, more time for leisure, support in dealing with local institutions, etc. (Williams 2010) . This process was critically affected by the residual physical autonomy of the clients and by the attitudes of their family members.
Against this background, migrant women's limited autonomy primarily meant little time for themselves-hence, for self-realization. It also meant, sometimes at least, a perceived paucity of interests or opportunities for spending that time. To the eyes of the immigrant care workers I met, the public sphere of the host society looked like a safety valve out of the psycho-physical segregation of domiciliary work, rather than an arena for communal participation and recognition-hence a way towards more ambitious forms of social well-being. The few exceptions, which I did encounter, were typically provided by religious-based immigrant associations.
Under the typical badante condition, associational life-mostly supported by (co)ethnic networks-tended to be sporadic and fragmented. The feeling of strangeness which most migrants associated to Italian households was not necessarily less salient within their co-ethnic networks, where only nationality and an immigrant status really made for a communal background. Even so, co-ethnic sociability was sometimes recognized as an effective source of wellbeing insofar as it enabled to reproduce something of their past life experience. This was primarily the case for religious celebrations and then, to some extent, for civic or artistic initiatives, ethnic consumption, language courses for second-generation children, and the like.
Searching for Well-Being in Care Work Migration
Having said this, mapping the field of migrants' agency adds up to considering not only what they are able to do for themselves, as a potential source of "more well-being". As meaningful is what they would like to do, but cannot afford to-unless, perhaps, while returning home on holiday. In the narrative of the Polish Halina, for instance, the need for more time for herself is reframed as a lack of time for leisure: having walks, shopping, reading or listening to music, meeting friends and possibly, if less explicitly, for couple relationships. What seems to make a difference during home visits, apart from the more tangible support of those left behind, is exactly a greater autonomy; that is, the recovery of some space and time for themselves, whatever the ways of spending it. As Halina told me, [Once back home] I try first of all to do something for myself-so, I'll look for a beautician, for my feet and fingers-to do something good for my body as well. But it's so good that the others do something for you nearby-that they start fondling you, as it were, they're all happy-this is so important to me.
3 (Halina, Polish, 50 years old, in Italy for seven years)
In some instances, however, even the practice of co-residential care work was described as a source of well-being-provided host families would prove fair, supportive and open to value migrant women's emotional involvement. Under these relatively infrequent circumstances, the feeling to be making a difference to the clients' life conditions, and the latter's gratitude, were also a reason for personal satisfaction. As critical was the quality of the interpersonal relationship with each client, and the sense of trust and familiarity that the latter would transmit. This sense of being helpful and effective, and of being recognized as such, could indeed be assumed as a form of "self-respect"-one of the more complex and elusive facets of Sen's notion of well-being, as Hobson (2011), among others, points out. In practice, a good family ambience did nothing to question the power unbalance between care givers and receivers. It did alleviate its worst effects, though. In the same narratives, significantly, live-in care work was constructed-contrary to its stereotyped perception as little less than "legalized slavery"-as an ordinary, "honest" and fully respectable work, if done on earnest and duly paid.
Remittances in a Subjective Well-Being Optic: A Janus-Faced Practice
While most of the previous remarks involve migrants' interactions within the host society, there is an equally significant social practice which is embedded within it, but spans much beyond: their monetary remittances. This topic has been extensively addressed in migration studies (cf. Carling 2014; de Haas 2007) . Its impingements on immigrant life opportunities, though, have been relatively under-examined (among the exceptions, Datta et al. 2007) .
It was very common for remittances to emerge spontaneously as a topic of conversation within the narratives of my interviewees. Its discursive centrality to migrant women's life projects was typically stronger than their reluctance to talk about money. And interestingly, remittances were almost as salient as an object of observation. Immediately visible were, within immigrants' weekly ethnic markets, the little and improvised stalls out of the shuttle buses where their home-addressed packages were weighed and the envelopes with their money in were registered, sealed and countersigned. In fact, the aim of earning more to support family members' livelihood, and in the hope of granting them a better future, was at the roots of their migration trajectories (Boccagni 2014) .
Seen through the lens of migrants' search for well-being abroad, however, this systematic effort to remit money is not without contradictions. I often encountered, at least in the most reflexive narratives, bitter remarks-unsurprisingly referred to other migrant women-about the downsides of remittances on migrants' life conditions here and now. In essence, the more untiringly they would send money home, the less would be left for caring about themselves-even only for personal consumption, as a basic requirement for material well-being. This self-sacrificing attitude seemed also to affect all forms of extra-work sociability. As I realized in my fieldwork, such an attitude was more than a narrative device, or a discursive way of legitimizing other "living better" goals that had indeed contributed to the decision to leave (such as the need to escape a bad marriage, an oppressive community, and so forth). While this form of discursive rationalization was also present, the sacrifice narrative, as I found out, was far from merely rhetoric. It did match with the segregated working and living conditions of these interviewees.
In practice, given the paucity of private and extra-work life spaces, the need to "get empty" from the emotional and physical burden of care work was difficult to meet, or even only to admit. As Halina, again, dryly says of her "colleagues":
You can't oblige anybody, but you can try and convince them that they could do something more out of pleasure-say, cooking, sewing, writing or whatever . . . there are a lot of options, but it's difficult. . . . [Whatever you suggest to them,] that's what they'll tell you: but-I've got to pay for that! Of course you do . . . but you have a job! You do struggle to ask them to retain something for themselves, instead of keeping all the money apart. . . . Several of them do send all they have, and others keep for themselves only as much as they need to buy a phone card-as they must keep in touch-or, say, something for themselves-to buy trousers, shoes or something. Many more, however, care only about earning and sending home. (Halina, Polish, fifty years old, in Italy for eight years) Narrative instances such as the one of Halina do point to less renunciative ways of constructing, and pursuing, one's personal well-being. The fact remains that most of my interviewees did show little interest for any personal needs, or social opportunities, that would reach beyond their perceived obligations to send money home. Paradoxically, then, remittances are also a source of trade-offs between migrants' subsistence here and now, and their expected contribution to improve somebody else's life conditions, elsewhere. I'll now expand on these processes as instances of well-being "displacements".
Displacements: "As Long as They're Well, So Am I" 4 Still another heuristic device is helpful for revisiting migrant care workers' narratives-one which is not analytically homogeneous with the two above (i.e., constructions and practices of well-being), but corresponds to their logical development. The notion of displacement stands, here, for all migrants' expectations, and attendant social practices, which do mirror the importance of well-being but tend to "transfer" it to spatial, temporal and relational settings distinct and remote from the current one. Such settings typically involve migrants' countries of origin-hence the focus should be also on their crossborder ties and relationships. Theoretically speaking, the category of displacements questions not only individualized, but also "presentified" understandings of well-being. In fact, as I will argue, it can helpfully expand the conventional semantic boundaries of well-being. A faceted economic, affective and moral interdependence with "home"-that is: children, elder parents, grandchildren and sometimes partnersemerged from almost all of the narratives I collected. It was simply obvious to my interviewees that much of their individual job efforts in Italy was grounded in, and justified by, a broader and deeper family rationale. Unsurprisingly, their left-behind household arrangements seemed often riven with conflicts, tensions and gendered inequalities. This did not affect much, though, the deep-rooted centrality of a home/family dimension to their everyday thoughts and practices.
Such a dimension is also central to any map of well-being in migrants' lives. This is, however, not only for their typically ambivalent relations with, and perceptions of, the countries of origin (Waldinger 2011) 5 ; nor for the relevance of their everyday connections with home societies, as emphasized by the literature on transnational families and parenting (Bonizzoni and Boccagni 2013; Carling, Menjivar, and Schmalzbauer 2012) . Another point is more significant and critical, in my view, for migrants' life conditions here and now: the risk that a transnational dimension turns into the exclusive catalyzer of their well-being-oriented concerns and practices.
The core idea in the title of this section-if they are well, so am I-is a compendium of the cognitive frame which I perceived in most interviewees. While apparently unproblematic to my informants, such an attitude had the potential of a double-edged sword. Helping the dear ones left behind and paving the way for improving their children's future lives was a strong motivational driver-indeed, as already said, an indirect source of well-being to immigrant women themselves (cf. Doyle and Timonen 2010) . Under the pressure of distance, and sometimes of social isolation and marginality, the affective and moral significance of this aim risked however being interiorized as a self-evident truth; in other words, as a principle averse to reality checks and "sacred" enough to justify almost all suffering here-for the sake of someone else, somewhere else, even, as it were, of "some time else". Now, having said of the moral nobility of this stance-and sociologically speaking, of its embeddedness in cohesive intergenerational ties-, the hope to enable left-behind kin to live better, and to do the same once back home, was still irremediably subject to some reality test. And migrant women were not necessarily able or willing to take this step, which was also dependent on structural factors out of their reach (i.e., mobility to home countries and the attendant costs). What was abundantly clear from their narratives, instead, was the risk that this altruistic concern would absorb their personal energies and undermine their "capacities to aspire" (Appadurai 2004 )-up to discouraging them from caring about themselves and their own life projects, unless in the most basic terms.
"Well-Being Displacement" as a Matter of Aspirations and Social Practices
Given the exploratory scope of my study, all the previous remarks enable no generalization about the success of migrant women's attempts at displacing well-being (if ever such an assessment were possible). In any case, their homeward attachment corresponded to very real social practices which tended, in turn, to motivate them to invest further in live-in care work. In other words, the removal or procrastination of migrants' personal well-being was systematically paralleled with a more tangible kind of displacement: the attempt at "importing" back some material affluence into their home communities, as epitomized by remittances. In terms of everyday practices, such an attempt was particularly visible through the variety of ordinary consumption products-food, household appliances, garments, etc.-which over-filled, together with migrants themselves, the vans in constant circulation between Italy and their home communities in Ukraine, Moldova or Romania. These were, in a way, the micro-units of migrants' processes of well-being displacement across borders. At an aggregate level, how elusive and dubiously sustainable this displacement of material affluence is-or: how difficult is to turn migration-accrued resources into a lever for homeland development-is wwell known in the migration-development debate (cf. Faist, Fauser, and Kivisto (2011) , among others).
At a micro level, every immigrant woman has her own story of attempts at "homewards-displacing" better life conditions. Several of my interviewees were proud to point out that their left-behind adult children had indeed reached their target at last: a qualified job, a good family life, a new or refurbished house etc. As they went on, it was then their turn to take care of themselves. "Now it's the beginning of a new life", concluded Alexandra, a 50-yearold Ukrainian. "If I don't care about myself, whoever will?". Yet, as I listened to her (and so many others') narrative, it was easy to find out that little had changed as for the monthly remittances, and their centrality to the livelihood of those left behind. What "caring about oneself" actually meant, moreover, was often unclear (Boccagni 2014) .
Even so, migrant women's continued commitment as hard workers and remitters did hold some potential for self-realization, hence for greater wellbeing; at least when it was indeed a personal option, rather than an externally induced obligation (albeit, once again, the boundary between the two was dubious). This is what Rosa exemplarily pointed out, in the only interview excerpt where the notion of well-being was associated to herself: I'd like to help them a bit more, to make their life easier, you know what I mean? And also for my own wellbeing: I still feel young, I can be of help, I can still work, so that I think I'll definitely return, but not nownot yet.
(Rosa, Ecuadorian, forty-eight years old, in Italy for nine years)
Investing in "some more years" of (invariably care-) work abroad had a strong significance in the life course of migrant women in their fifties or so. It was instrumental to retain an active role and a meaningful status in the moral economy of their families, and in their own eyes. The loss of this role and status was one of the typical fears they associated to a definitive return, no matter how attractive in other respects. Still another paradox, then, lay at the core of migrants' attempts at displacing well-being: while live-in care work was a very doubtful source of well-being, the lack of it-that is, the lack of a paid job in the context of immigration-risked threatening even more their prospects for achieving well-being, whether at an individual, a familial or a collective level.
Conclusions
Constructions, practices and displacements are the heuristic devices through which I revisited the relevance of well-being to the everyday lives of a few immigrant women in Italy-primarily judging from their personal narratives. A focus on the subjective constructions of well-being has shown that some aspiration to "live better",-however defined-, does inform their migration trajectories. Within the segregated context of live-in care, and against a backdrop of thick family-based commitments and obligations, "being well" is, however, an ancillary issue-one reduced to the basic requirements for accomplishing an essentially job-centered mission. Over time, this minimalist construction may go out of sync with migrants' increasing personal needs, but also with their potential to achieve greater social inclusion.
An emphasis on practices, in turn, is not simply instrumental to document their disadvantaged life conditions and the compression of their private life time/spaces. It also highlights the scope, however small, for immigrant women to negotiate better life conditions for themselves. Exemplary, in this optic, are issues such as the fuzzy and manipulable boundaries of live-in care work; or the prospects for autonomy and self-realization that are associated to immigrants' sociability initiatives, and to their affective and moral interdependence with those left behind.
That the latter, and home more broadly, turn out to be a mixed blessing for migrants' individual well-being, is the starting point to develop my last heuristic device-displacements. The issue of interest in this optic is less straightforward than "what well-being is", or "how it can be achieved". It is, instead, to the primary benefit of whom the search of well-being is made, why, and what the consequences are for those involved. The risk exists that migrant women's dedication to the well-being of the dear ones at home, and their investment in a hopefully better future for them, move their own needs out of the picture. This, given the segregation inherent in the badante status, may undermine the sustainability of their migration projects altogether. Importantly, there is no reason for migrants' displacement practices to prove necessarily ineffective-nor, after all, for live-in care work to be inherently oppressive. At the same time, no displacement of well-being necessarily guarantees that its expected beneficiaries (not to mention the "providers") will really get better as a result.
While building on a local case study, this argument is arguably relevant, in at least two ways, to the international debate on the pervasive employment of immigrant women in care work. In the first place, it highlights the structural tension, or even the trade-off, between migrant women's aspirations to move forward and their often limited, gendered access to the benefits which stem from migration. At the same time, it reveals that their day-to-day life experience-once revisited as "search for well-being"-is far more faceted, complex and open-ended than much of the care chains literature would suggest. Furthermore, as I found out, their experience does not simply tally with the one of their native counterparts, that is, middle-aged Italian women with a similar background in employment and social class. Despite the commonalities between these two populations, several structural constraints-including legal status, distance from home, limited social capital, little familiarity with receiving societies-make badanti's position distinctive and more disadvantaged, even in an optic of well-being (or lack thereof). In the same vein, their position is not fully comparable with the disadvantaged condition of lowskilled labor immigrants tout court, given the peculiar combination of gender discrimination, life segregation and emotional involvement that is inherent in live-in care work.
Whatever the outcome of migration for the well-being of women themselves, and of their left-behind significant others, my three-fold categorization-constructions, practices, displacements-suggests the need to move forward the dichotomy between subjective and objective well-being. Neither dimension suffices to make sense of well-being displacement and of its personal and social consequences. What is "special" about well-being, under circumstances of transnational migration, is not only the transnational interdependence between movers and stayers (Wright 2011) , which justifies more emphasis on the relational and comparative underpinnings of subjective wellbeing. More intriguingly, the issue is that the affective and moral centrality of a "referent" external to migrants' proximate social reality-a dear one left behind, but also a distant place (migrants' home community), and/or a distant time (migrants' expected, or dreamt about future)-is enough to legitimize a deprivation of, and a renunciation to personal well-being here and now. One could well object that immigrants' subjective well-being seems to be on average lower than the natives' (IOM 2013), and is typically based (at least at the beginning) on comparison with the home country (Bak-Klimek et al. 2015) ; that a procrastination of well-being is inherent in the personal experience of first-generation labor immigrants (Piore 1979) ; or for that matter, that there is no surprise in a relative lack of well-being in the gendered and segregated experience of live-in care work. In my view, though, all of these objections err on the structuralist side, against the need to highlight the potentials and dilemmas of migrant agency, including the ambiguous displacement of wellbeing in which it often results.
Overall, an obvious question is still there: whether such a disembedded and externally projected form of well-being still amounts to well-being, or at least, if it is still subjectively constructed as such. My case study shows that an interiorized feeling and belief to pave the way for a future, or for somebody else's well-being is a source of personal consistency and a strong motivator-despite the risk that migrants' own needs be sacrificed, and that the externalization of well-being prove illusory.
Importantly, displacements are not necessarily the last word. As much literature shows, an increasing socialization to the host society-were it only through the mediation of the employer families-typically helps to cultivate some more room for "caring about oneself." Factors such as life course position and the supportive potential of family networks are critical likewise: the unambitious views of well-being displayed by my interviewees have also to do with a socio-cultural and demographic constellation-in terms of gender, age, ethnicity and labor market position-which is quite unsurprisingly associated with a low "sense of entitlement to claim rights" and better life conditions (Hobson 2013) . At the same time, their narratives do indicate some "potential to imagine alternative scenarios," assumed as constitutive of well-being (Hobson 2011, 155)-indeed, of their very decision to emigrate. The fact remains that this imaginative potential of well-being is predominantly outwardaddressed: in time (towards the future), in space (towards the homeland) and, as a synthesis of both, in terms of legitimate recipients of improved living standards (significant others, most notably closer kin, prior to migrant women themselves). This makes, to repeat, for an ultimate tension or even a trade-off between ego-oriented and other-oriented constructions and practices of subjective well-being; and, in parallel, between its present experience in one's life circumstances, and its (indefinite) postponement in the future.
Whatever the sense one makes of well-being, and whatever the potential of migration to improve it, the friction between its "inside" and "outside" faces is not amenable to easy solutions-at least under the life circumstances of my interviewees. Further elaboration and research on this ego vs. other, or inside vs. outside dilemma is critical, anyway, to better understand the search for subjective well-being and the multi-sited and multi-temporal articulation of its partial achievement among transnational migrants.
Notes
The fieldwork on which this article builds was funded by CINFORMI (Centro informativo sull'immigrazione, Trento, Italy), within a research project led by Maurizio Ambrosini and myself. Patrizia Gianotti and her colleagues at CINFORMI gave a major contribution to data collection. None of this would have been possible without the collaboration of our immigrant interviewees-I'm particularly grateful to each of them. An earlier draft of this article was presented at the International Conference Migration and Well-Being: Research Frontiers, held at Tel Aviv University in January 2013. Valuable comments were provided by David Bartram, Marta Bolognani, Galia Sabar and Matthew Sanderson.
1. Importantly, the limited incidence of family reunifications, particularly among Ukrainian workers in their fifties and over, should be appreciated as the fruit both of external constraints-i.e., the law requirement that applicants have independent housing of a certain minimum space, which is hardly attainable in a live-in care situation; and of a life-course effect, as the dependents of these women are usually adults with their own children.
2. Final remarks from my interview with Eugenia (Moldovan, forty-eight years old, in Italy for three years).
3. That said, migrants' home visits are in turn a deeply ambivalent experience, as much literature has shown (e.g. Mason 2004 ). Halina herself, echoing the feeling of several other interviewees, remarks soon after: "I'm not very well here-I'm quite assimilated to your people, but to them I'm still a stranger-and I feel wretched when I'm there. . . . My relatives [in Poland] just tell me: 'Come onyou're just out of the country!' As they put it, it seems that I don't understand their lives there, what has changed, their culture, what they're doing-I just don't understand them".
4. The literal quote is from my interview with Nadia, Ukrainian (fifty years old), in Italy for thirteen years. A similar stance, rephrased in a way or another, was easy to trace in most of the narratives I collected.
5. Interestingly, every time migrant narratives approached their home in terms deeper than affection or nostalgia, significant indications emerged of how ambiguous, or even deceiving, their space-time translation of well-being was. Several of them reported that non-migrant co-nationals seemed to understand little of their real life conditions abroad and, in the long term, were even less Searching for Well-Being in Care Work Migration interested in them (thus emically confirming, in a way, the potential for a "sociology of dissimilation" [Fitzgerald 2012]) . Others admitted that, as space-time distance increased, they were hardly able to know much of their homeland (hence to interact with it in meaningful ways). Even within the realm of family relationships I encountered several instances of the cognitive and even affective detachment which, in migrants' perceptions, paralleled the physical one with their children and other kin, despite their mutual attachment and commitment (cf., among others, Baldassar 2007; Boccagni 2012) .
